1 This article is written as part of a larger project on the transmission and reception of the Latin rewrites of the apocryphal Acts of the Apostles in the medieval period, entitled The Dynamics of Apocryphal Traditions in Medieval Religious Culture, funded by the Netherlands Organisation for Scientific Research (NWO) and the Research Institute for History and Culture (OGC) at Utrecht University. The results of the project will be published in the form of an edition with commentaries in the Corpus Christianorum Series Apocryphorum (CCA). I wish to thank the project members for their helpful comments on the present article, particularly Maarten Prot, Tom de Schepper, Evina Steinová, Mariël Urbanus, and Giorgia Vocino. In addition, I would like to thank the Bibliothèque nationale de France for allowing the representation of its manuscripts in figures 2-4 of this article. 2 For some examples of early Christian art depicting the apostles as a group, see P. Jounel, "Le culte des apôtres à Rome et dans la liturgie romaine," in Saints et sainteté dans la liturgie: Conférences Saint-Serge 1986 (Paris, 1987) , 167-87, at 174. For a more general overview, see J. Myslivec, "Apostel," in Lexikon der christlichen Ikonographie: Allgemeine Ikonographie, 1. A bis Ezechiel, ed. E. Kirschbaum, G. Bandmann, and W. Braunfels (Rome, 1968) , 150-73. I thank Roald Dijkstra for sharing his insights on this matter and for some bibliographical additions.
3 H. van de Sandt and D. Flusser, The Didache: Its Jewish Sources and Its Place in Early Judaism and Christianity (Assen and Minneapolis, 2002), 1-6. 4 François Bovon underlines the focus on the group of apostles or one individual apostle as one of the most important distinctions between the Lucan Acts in the canonical New Testament (group) and the apocryphal Acts (individual). F. Bovon, "Canonical and Apocryphal Acts of Apostles," Journal of Early Christian Studies 11 COPYRIGHT TRADITIO VOLUME 68, 2013 THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY. THIS DOCUMENT MAY NOT BE DISTRIBUTED, STORED IN A RETRIEVAL SYSTEM WITHOUT PERMISSION OF THE PUBLISHER the saints also adds to the profiles of individual apostles, a process supported by the growing importance of relics from the late fourth century onwards. Thus, relics of the apostles Philip and James are the foundation of the church built in honor of these apostles in Rome in the sixth century, 5 whereas the transfer of Andrew's relics from Constantinople to Italy and Gaul occasioned the dedication of churches to this apostle in Gaul already in the late fourth and early fifth centuries. 6 Yet despite this increasing focus on apostles as individual authorities, the awareness of the apostles as a group does not disappear. In the early Middle Ages, from the mid-eighth century onwards, we find a large number of manuscripts in which the Latin rewritings of the ancient apocryphal Acts are brought together as a coherent series with a section on each individual apostle, headed by a variety of titles, among them Virtutes apostolorum.
7 I use this title to indicate the Latin adaptations of the apocryphal Acts in an inclusive way, different from trends in earlier scholarship. 8 Many of these manuscripts are legendaries, collections of (2003): 165-94; reprinted in F. Bovon, New Testament and Christian Apocrypha, ed. G. E. Snyder (Grand Rapids, 2009), 197-222, at 206. 5 Liber pontificalis c. LXII.3 and LXIII.1. Liber pontificalis, ed. L. Duchesne, 3 vols. (Paris, 1955-57) (Groningen, 1975), 134. 6 Eugen Ewig has done much work to reconstruct the spread of apostle cults and apostolic church patrocinia in the transalpine regions, mainly Frankish Gaul. His collected articles are published in Spätantikes und fränkisches Gallien: Gesammelte Schriften (1952 -1973 , ed. H. Atsma, 2 vols. (Munich, 1976-79) .
7 I favor Virtutes apostolorum because of the layered meaning of the word virtutes, referring to the miracles as well as the acts of a saint. Moreover, in contrast to passio, it is applicable to a narrative in which an apostle dies a peaceful death instead of suffering martyrdom, as the apostles John and Philip did according to this Latin tradition. Cf. E. Rose, "Paratexts in the Virtutes apostolorum," Viator 44 (2013): 369-88. This title is also maintained in recent scholarship, particularly M. Geerard, Clavis apocryphorum Novi Testamenti (Turnhout, 1992) , 158-59. Other titles appearing in the manuscripts include Passiones apostolorum, Miracula apostolorum, Vitae apostolorum, Gesta apostolorum; cf. G. Philippart, Les légendiers latins et autres manuscrits hagiographiques, Typologie des sources du Moyen Âge occidental 24-25 (Turnhout, 1977), 88. 8 Previous scholarship distinguished between Virtutes apostolorum and Passiones apostolorum as two separate collections -a distinction that does not reflect, to my mind, the situation in the manuscripts. See E. Rose, "Abdias scriptor vitarum sanctorum apostolorum? The 'Collection of Pseudo-Abdias' reconsidered," Revue d'histoire des textes n.s. 8 (2013): 227-68, at 233-35 . Previous scholarship usually indicated the series Virtutes apostolorum, distinguished from Passiones apostolorum, as the Collection of Pseudo-Abdias, an indication common since the early modern edition by Wolfgang martyrs' passions and saints' lives. 9 The position of Virtutes apostolorum at the beginning of these manuscripts mirrors the position of the apostles in the hierarchy of saints, comparable to other sources listing the memorable members of the Church, such as litanies and commemorative prayers used in the Mass.
The marked interest in the apostles as an authoritative group heading the community of saints is the focus of the present article, which addresses three main questions. First, the origins of the Virtutes apostolorum are at stake. Even though the first material evidence (manuscripts) of these texts as a coherent series does not occur before the middle of the eighth century, indirect sources imply that the series circulated at an earlier date. In the late seventh and early eighth centuries, Anglo-Saxon authors like Aldhelm and Bede seem to have been familiar with a series of apostle narratives like the Virtutes apostolorum. Previous scholarship pointed in the direction of late sixth-century Gaul (Venantius Fortunatus, Gregory of Tours) for the origin of the series, but a further analysis of their works makes it questionable whether these attributions can hold.
Secondly, I shall deal with the question of why the Virtutes apostolorum were written or rewritten in Latin in the first place. Material to answer this question is present in several prologues to individual sections. In these prologues, the rewriter testifies to his or her aim phrased as the wish to collect all that is known about each of the twelve apostles as far as their acts (virtutes) and martyrdom (passio) are concerned, and at the same time to purify this transmitted knowledge of unorthodox influences.
Finally, the manuscripts themselves shed brighter light on the use of the Virtutes apostolorum and their transmission as a coherent series. The Lazius, ed., Abdiae Babyloniae episcopi et apostolorum discipuli de historia certaminis apostolici libri decem (Basel, 1552) . Abdias, a disciple of the apostles Simon and Jude, is presented as the author of the narrative on these apostles in the epilogue to the section dedicated to them. Lazius considered the remark on Abdias's authorship as being applicable to the series of texts as a whole, thus coining the "Collection of Pseudo-Abdias." Although the later tradition of scholarship has doubted the validity of this attribution, and rightly so, the term is still maintained and seems difficult to erase, despite the lack of support for it provided by the manuscripts. I discussed the inadequacy of the attribution in Rose, "Abdias scriptor?" 9 On the genesis of such books in general, see F. COPYRIGHT TRADITIO VOLUME 68, 2013 THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY. THIS DOCUMENT MAY NOT BE DISTRIBUTED, STORED IN A RETRIEVAL SYSTEM WITHOUT PERMISSION OF THE PUBLISHER majority of preserved manuscripts have, as indicated, the character of a legendary, in which passions and saints' lives were collected to be read in private meditation or public performative practices such as the liturgy. In some cases, the initial setup of the manuscript does not immediately reflect such use of the texts. However, almost all manuscripts contain marginal notes added at later stages, indicating a performative use of these texts in a liturgical context.
Genesis of the Virtutes apostolorum as a Series
The Virtutes apostolorum occur in the manuscripts as a coherent series, with sections for "the twelve apostles" (Peter, Paul, Andrew, James, John, James the Less, Philip, Thomas, Bartholomew, Matthew, Simon, and Jude -the latter two share a narrative) sometimes completed with narratives on Matthias, the evangelists Mark and Luke, and disciples of the apostles (such as Barnabas and Timothy). They also occur as individual stories, but the focus of this article is on the transmission as a series.
10
Although we find material evidence of this form of transmission for the first time in manuscripts from the mid-eighth century, earlier sources seem to refer to the circulation of such series. The late nineteenth-century scholar Richard Lipsius was rather convinced that the befriended authors Venantius Fortunatus (535-ca. 600) and Gregory of Tours (538-594) knew (Venantius) or helped to create (Gregory) the compilation. A closer look at their work and the references to apostles in it makes me more cautious than Lipsius was. At the same time, it is worthwhile to look at seventh-and early eighth-century Anglo-Saxon England, where Aldhelm ( †709/10) and Bede ( †735) refer to narratives on the twelve 10 In my study of the Virtutes apostolorum, I concentrate on the areas where we find the earliest transmission: (northern) Francia and Bavaria (southern Germany in relation to the north of Italy), from the late eighth century until the origin of the Legenda aurea and similar collections in the thirteenth century. The selection criteria I employed have yielded a group of twenty-five manuscripts, where the Virtutes apostolorum are presented as an uninterrupted whole and where each individual apostle has his own section (apart from Simon and Jude, who always occur as a pair, and Peter and Paul, who in some manuscripts share one or more sections). This choice leaves the transmission in Rome, where a strong and characteristic cult of the apostles existed from the very beginning, unconsidered. For a selection of manuscripts, see the appendix to this article and Rose, "Abdias scriptor?" See, furthermore, E. Rose, "La réécriture des Actes apocryphes des Apôtres dans le MoyenÂge latin," Apocrypha 22 (2011) Cf. R. A. Lipsius, Die apokryphen Apostelgeschichten und Apostellegenden, 3 vols. (Braunschweig, 1883 -1890 , repr. Amsterdam, 1976 12 "Accompanied in his flight by the lawyer Paul, / Peter, the prince [of the apostles], arrives from the city of Rome; / They come to the banquet where they both bring their own gifts / While the city, the center of the world, keeps their relics. / Noble Greece offers the splendid Andrew, his / Apostolic dignity glittering with a bright light. / Venerable Ephesus sends John, of outstanding merits, /While the Holy Land sends both holy Jameses, / The happy and motherly city of Hierapolis offers Philip with its tributes, / And Edessa brings forth Thomas as a pious gift. / Then, India carries the triumphing Bartholomew, / And the old city Naddaver procures Matthew, the excellent man. / Hence the happy land Persia sends Simon and Jude, / that twin light from its bosom to heaven." Venantius Fortunatus, Carmina VIII. figure 1) . The content of De virginitate seems to imply familiarity with the Virtutes apostolorum, while its form echoes the lists of the apostles more.
Gregory of Tours
Richard Lipsius considers Gregory of Tours a further possible indication of late sixth-century Gaul as the place of origin of the Virtutes apostolorum, hypothesizing that Gregory or someone in his immediate circle was the compiler of the series. Lipsius builds this hypothesis on the section on the apostle Andrew and its relation with the sections on Thomas and Peter. 24 This text is generally attributed to Gregory of Tours, first by its nineteenth-century editor Max Bonnet, and then by many contemporary specialists in the field of Gregorian studies, 25 as well as scholars who studied the Latin rewriting of the ancient apocryphal Acts of Andrew.
26
The most important indication that Gregory was involved in the writing or editorial rewriting of the Miracula Andreae is a remark in chapter 37 of the narrative, where the author describes the miracles of manna and oil springing from Andrew's tomb, and then refers to "my first book of miracles" where he reported the same miracles. 27 It is highly likely that 24 With the incipit "Igitur post illum dominicae ascensionis nobilem gloriosumque triumphum"; BHL 430. In this article I refer to the Bibliotheca hagiographica latina antiquae et mediae aetatis (Brussels, 1898 (Brussels, -1901 (Brussels, , with supplements 1911 (Brussels, and 1986 , to identify a certain text or redaction of a text. The section on Andrew consists in most manuscripts of a compilation of BHL 430 with BHL 429 and 428, while in others the passio (BHL 428) is given alone. In the manuscripts under scrutiny, BHL 430 never occurs alone.
25 M. Bonnet, ed., Liber de miraculis beati Andreae apostoli, MGH SRM I.2, "Introduction," 371-72. In chap. 38 of the MA, the author states that he was born on the natale of the saint whose life he is describing: "Deprecans eius misericordiam ut sicut in illius natale processi ex matris utero ita ipsius obtentu eruar ab inferno, et sicut in die passionis eius sumpsi uitae huius exordium, ita me sibi proprium adscire dignetur alumnum et quia de maioribus meritis reuocat nos pars magna facinoris" (Vienna ÖNB 455, fol. 55v CCA 5-6 (Turnhout, 1989) . Prieur does not discuss or question Gregory's authorship.
27 "De quo sepulchro manna in modum farinae et oleum cum odore suavissimo defluit, a quo, quae sit anni praesentis fertilitas, incolis regionis ostenditur. Si exiguum profluit, exiguum terra exhibet fructum; si vero copiose processerit, magna fructuum opulentia ministratur. Nam ferunt, hoc oleum usque ad medium basilicae sanctae decurrere, sicut in primo Miraculorum scripsimus libro. Passionis quoque COPYRIGHT TRADITIO VOLUME 68, 2013 THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY. THIS DOCUMENT MAY NOT BE DISTRIBUTED, STORED IN A RETRIEVAL SYSTEM WITHOUT PERMISSION OF THE PUBLISHER this first book of miracles is Gregory's Liber in gloria martyrum, where he devotes a chapter to the apostle and martyr Andrew.
28 Gregory used to indicate this work as his "first book on miracles." 29 The wording of both passages on the miracles surrounding Andrew's tomb as well as the reference to "my first book on miracles" in Miracula Andreae 37 leave little doubt as to the interconnection of the two writings on Andrew. The authorial ego who added the reference "sicut in primo miraculorum scripsimus libro" in the Miracula Andreae must be the same as the author of the Liber in Gloria martyrum, Gregory of Tours.
Another element in the closing chapters of the Miracula Andreae makes it plausible to link this work to Gregory, namely the author's apology for his unpolished style in the final chapter of the work. 30 We find this excuse, in similar wording, in many other works of the bishop of Tours, in his Histories as well as his books on saints and their miracles.
31 This element, however, is not a very strong argument in favor of Gregorian authorship, for even if the wording is familiar, the apology for unpolished writing and a lack of literary schooling is a topos in late antique and early medieval culture. 32 eius ita ordinem prosecuti non sumus, quia valde utiliter et eliganter a quodam repperimus fuisse conscriptum." Ed. Prieur, Acta Andreae, 6:651.
28 Gregory of Tours, Liber in gloria martyrum c. 30: "Andreas apostolus magnum miraculum in die solemnitatis suae profert, hoc est mannam in modum farinae uel oleum cum odore nectareo, quod de tumulo eius exundat. Per id enim, quae sit fertilitas anni sequentis, ostenditur. Si exiguum profluxerit, exiguum terra profert fructuum, si uero fuerit copiosum, magnum arua prouentum fructuum habere significat. Nam ferunt in aliquibus annis, in tantum e tumulo oleum exundare, ut usque medium basilicae profluat riuus ille. Haec autem aguntur apud prouintiam Achaiam, in ciuitate Patras, in qua beatus apostolus siue martyr pro redemptoris nomine crucifixus praesentem uitam gloriosa morte finiuit. Tamen cum oleum defluxerit, tantum odorem naribus praestat, ut putes ibi multarum aromatum sparsam esse congeriem." Ed. Krusch, Liber in gloria martyrum (MGH SRM I.2), 55-56. 29 Liber in gloria confessorum, prologue. B. Krusch, ed., Georgii Florentii Gregorii episcopi turonensis libri octo miraculorum (MGH SRM I.2 [Hanover, 1885 , repr. Hanover, 1969 , 298).
30 "Haec sunt quae uirtutibus beati Andreae apostoli presumpsi indignus ore sermone rusticus prauus consciencia propalare"; MA 38.
31 Historiarum libri decem I, prologue, V.6, X.31; Liber IV de virtutibus sancti Martini I, prologue, II.1; In gloria Martyrum, prologue; Libri vitae patrum, c. 9. Cf. Heinzelmann, Gregor von Tours, 85-86; K. Zelzer, ed., Die alten lateinischen Thomasakten (Berlin, 1977) , xxviii, referring to R. Buchner, Gregorii episcopi Turonensis Historiarum libri decem (Darmstadt, 1959) , xxxvii and following pages. 32 However, see for a nuanced consideration on Gregory's linguistic skills Heinzelmann, Gregor von Tours, 84-86.
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Even if we can be relatively sure about the identification of the author of the prologue and final chapters of the Miracula Andreae as Gregory of Tours, this does not necessarily imply that Gregory wrote the entire work himself. It is possible that his work was limited to the redaction of an existing work. This is implied by a remark in the prologue: "For I found a book on the miracles of the holy apostle Andrew" ("Nam repperi librum de uirtutibus sancti Andreae apostoli"). Gregory's own addition, then, would be the prologue and the two concluding chapters (37-38), the pieces where the author speaks in the first person. Chapter 38 comprises a passage where he takes the liberty of talking about himself in a personal way, relating himself to the apostle because he is born on the apostle's natale (30 November).
33
The suggestion that Gregory functioned as a rewriter, not a proper author, might also help to solve the problems that make some scholars more hesitant vis-à-vis the authorship of the Miracula Andreae.
34 Klaus Zelzer lists as objections to this attribution the fact that Gregory himself does not mention a work on Andrew in the two lists of his works he gives, in Historiae X.31 and in the prologue to his Liber in gloria confessorum, and the fact that the early manuscripts transmitting the Miracula Andreae do not mention Gregory as its author. 35 He also puts forward the considerable dissimilarity of the Miracula Andreae with Gregory's other hagiographic work as far as content is concerned, and with his oeuvre in general as regards its linguistic character.
Indeed, the Miracula Andreae deviates from Gregory's other hagiographic work. While Gregory usually concentrates on the miracles a saint performed, and particularly on contemporary, posthumous miraculous performances of the saint he is dealing with, this is not the case in the Miracula Andreae. The narrative on Andrew deals primarily with the apostle's acts and teaching during his lifetime (despite the intention expressed in its prologue, which I shall discuss in the next section). We may better understand those elements in the work on Andrew that are difficult to reconcile with Gregory's authentic works when we consider 33 See n. 25 above. 34 Cf. for the following, the arguments provided by Klaus Zelzer, who challenges Gregory's authorship but, at the same time, has to admit that the objections against this attribution are not decisive. Zelzer, ed., Die alten lateinischen Thomasakten, xxix-xxx, n. 2. 35 Gregory of Tours is mentioned as the author of the text on Andrew for the first time in a manuscript dating to the twelfth century (Paris BNF lat. 12603) . Lipsius, Die apokryphen Apostelgeschichten, 1:137. Zelzer explains that the oldest extant manuscripts transmitting the Miracula Andreae are the manuscripts containing the Virtutes apostolorum as a series. Zelzer, ed., Die alten lateinischen Thomasakten, xxixxxx, n. 2.
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Gregory as a rewriter, not the author, of the Miracula Andreae. The same argument is sufficient to explain the fact that Gregory does not mention the book on Andrew in his own lists of miracle books. Gregory's work on Andrew consists of rewriting: a selective and transformative process indeed, but different from his authorship of the other hagiographic works.
Overall, the elements that relate the Miracula Andreae to Gregory of Tours are, to my mind, strong enough to establish that Gregory was involved with the Latin rewriting of the apocryphal Acts of Andrew, even if this interference was confined to rewriting the existing material rather than creating an entirely new work. However, the occurrence of this text in several (but not all) manuscripts containing the Virtutes apostolorum 36 does not perforce imply that Gregory was involved with the composition of the Virtutes apostolorum as a coherent series, as Lipsius assumes.
37
Even if I think (contrary to Zelzer 38 ) that there are significant similarities between the prologues of the sections on Andrew, Thomas, and Peter (see section "Aim" below), I note at the same time too many elements within the series that do not refer in any way to Gregorian involvement.
The Insular World
Among the earliest Anglo-Saxon authors whose work might betray familiarity with a series of Virtutes apostolorum is Aldhelm, even though the tradition he knew differed considerably from what we find in the continental manuscripts. 42 According to O'Leary, the passages on these apostles prove sufficiently that Aldhelm was in possession of a collection of "apostolic passiones." 43 However, despite the indisputable correspondences with the Virtutes apostolorum as they occur in the form of a series in continental manuscripts, 44 it is noteworthy that Aldhelm also deviates from the tradition found in the latter. In the case of the apostles Simon and Jude, for instance, Aldhelm does not present the two as a pair. In his Carmina ecclesiastica IV (In duodecim apostolorum aris), he gives separate descriptions of Simon, also known as Peter, and of Thaddeus, formerly called Libbeus. 45 In particular the passage on Thaddeus differs greatly from the tradition of the Virtutes Simonis et Iudae.
One generation after Aldhelm, the Venerable Bede is an important source of early use of Latin rewrites of the apocryphal Acts of the Apostles in Anglo-Saxon England. In his Retractatio in Actus apostolorum, Bede revises his earlier less critical acceptance of the "historiae passionum apostolorum," where he relied heavily on the authority of his predecessors ("auctoritatem magnorum sequens doctorum"). On second thought, Bede considers these traditions unreliable, which he illustrates with some examples. In his eyes, the name of the eunuch Candacus, Matthew's host 41 A. O'Leary, "The Latin Origins of the Irish Apocryphal Acts of the Apostles" (PhD diss., University of Cambridge, 1997 
From the Continent to the Insular World and Back: Possible Routes
The presence of series of narratives on the life, acts, and death of the apostles in the Anglo-Saxon world as such is not remarkable. The AngloSaxon church founded by Gregory the Great is widely known for its "-almost obsessive -interest in the apostles and in apostolic status," as Alan Thacker phrases it. 50 The question where the Anglo-Saxons got their material from (both relics and books) is less easy to answer. O'Leary points to another passage in the Retractatio in Actus, where Bede acknowledges having received his information about the apostles through a friend, bishop Acca of Hexham (709-31). We know Acca not only for his efforts to collect relics of the apostles from everywhere (undecumque), but also to compile the stories of their passions (historias passionis eorum) together with the other ecclesiastical books. 51 Jarrow with a well-filled library, for which he brought books from his travels to Gaul and Rome. 52 According to Alan Thacker, Rome had initially been more important than Gaul as a guide in Anglo-Saxon England's search for (apostolic) saints. 53 Thacker mentions Theodore of Canterbury (602-690), the archbishop who stimulated learning in Canterbury so significantly, as an influential trait-d'union between Rome and AngloSaxon England in these matters. 54 Only in the early eighth century, the generation of Acca and Bede, was the net cast out wider, so that Acca could indeed derive his apostolic trophies, both material and literary, undecumque.
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The discussion above shows that it is difficult to maintain previous assumptions of the circulation of a complete series of Virtutes apostolorum in late sixth-century Gaul. Even though it is easier to accept this for seventh-and early eighth-century Anglo-Saxon England, some reservations are in order, as the series that Aldhelm and Bede knew is not perforce equal to the continental transmission -which in itself is characterized by variety.
56 The question that remains, then, is how the transmission of the texts in the late eighth and ninth centuries took place geographically. Is it possible that the Virtutes returned to the continent through one of the Irish-insular monastic foundations in northeast Francia or southern Germany? Textual evidence seems to point in this direction. research is needed for a full understanding of the travels of the Virtutes apostolorum as a coherent series.
Aim: The Evidence Provided by Prologues
Several scholars have characterized the prologue to a hagiographic text as a distinguishing feature of this kind of literature. Already in 1979, François Dolbeau underlined the importance of the hagiographic prologue, which he characterizes as a "passe-partout," a "tissu de lieux communs." 58 More recently, Monique Goullet has dealt with prologues in her attempt to establish a typology of hagiographic rewriting in the Carolingian period. 59 The prologue is, according to Goullet, preeminently the place where the rewriter justifies his or her intervention. Goullet stresses the renewing of a saint's cult as one of the central motives for hagiographic rewriting: "écrire une nouvelle version c'est raviver le culte."
60
A prologue offers (commonplace) space to accentuate the insufficiency of the previous version as well as the desire to emulate it. Whether the result factually corresponds to this intention is, according to Goullet, a different matter.
61
What is important in Goullet's analysis is the emphasis on style, grammar, and other linguistic features as the main incentives to rewrite hagiography in a Carolingian context, while matters of content are rarely present in the account of the rewriter's motivation found in hagiographic prologues. 62 The analysis of the prologues accompanying the Virtutes apostolorum below will provide a different picture. The prologues under discussion do not address matters of style or grammar but concentrate exclusively on matters of content, particularly the lack of a reliable transmission of the acts and martyrdom of many of the apostles. Most of the prologues complain about the heretical environment in which existing texts on the apostles circulate. The main incentive to rewrite is, there-58 F. Dolbeau, "Un nouveau prologue 'passe-partout,'" appendix to the article "Un exemple peu connu de conte hagiographique: La passion des saints Pérégrin, Mathorat et Viventien," Analecta Bollandiana 97 (1979) fore, a longing to provide trustworthy information on the acts and martyrdom of the apostles. 63 In addition, some prologues express the wish to add to knowledge of the apostles and to provide a coherent overview of narratives on the lives and martyrdom of all apostles individually.
As will become clear in the analysis of six prologues to follow, the composition of the Virtutes apostolorum is a conscious act. Prologues are of the utmost importance in understanding the aim of this act -they provide insight into the strategy and function of the Latin rewritings of the apocryphal Acts of the Apostles as individual sections. More importantly, they inform us about the pursued coherence of the Virtutes apostolorum as a series.
Licet plurima, Inclita sanctorum apostolorum trophea, and Beatum Thomam cum reliquis discipulis
The first group of prologues consists of three texts characterized by a common style and content: the prologues to the Virtutes Petri, Andreae, and Thomae. The texts below are according to two ninth-century manuscripts from the southwest German region: Wolfenbüttel Weissenburg 48 64 and Vienna ÖNB 455.
65
Licet plurima (BHL 6663)
The holy history of the Gospels and that [history] that derives its name from the acts of the apostles indeed give us a lot of information about the miracles of the apostles. Nevertheless, it seems appropriate that we write separate books, as much as we can find by taking the examples from the volumes about the acts of each of them individually, so that, when it occurs to someone to inquire after the proper acts of this or that apostle, it can be found individually in separate books. For it pleases us that the histories of their passions will be connected to these acts. For in 63 Elsewhere I discuss this phenomenon in two prologues in the Virtutes apostolorum: Volo sollicitam esse, preceding the Virtutes Iohannis (BHL 4320), and Licet plurima, accompanying the Virtutes Petri (BHL 6663). Rose, "Réécriture des Actes apocryphes des Apôtres" (n. 10 above), 144-51. 64 The origin of Wolfenbüttel Weissenburg 48 is unclear. Bischoff is positive that the book was made in Weissenburg: É. Junod 
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the case of many apostles nothing has been transmitted to us apart from the records of their passions. We embrace this as a good thing, knowing that it is written: "Your friends, O God, are to be held in great honor" [Ps. 138:17] . However, whether they have established great miracles, or rather more modest ones to the peoples, these miracles should not be attributed to human frailty, but it should be faithfully acknowledged by us that one and the same Lord has procured them, Jesus Christ, who lives in them through good will and purity of mind, as once the prophet said: "For I shall dwell in them, and I shall walk among them, and I shall be their God" [Lev. 26:12; 2 Cor. 6:16] . Therefore, in the name of this Jesus Christ, the Son of the almighty God, with the help of the Holy Spirit, let us start with the prince of princes: Peter.
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According to this prologue, the motivation of the rewriter is threefold. In the first place, he deems it fit to have available a separate account of the acts of all individual apostles, next to the account of the miracles (signis) of the group that can be found in the canonical New Testament (Gospels and Acts). Secondly, he wishes to add an account of the martyrdom of the apostles, since this part of their story is lacking in the biblical accounts. The third motivation is a combination of the two: the wish to have a combined account of the acts and martyrdom of each individual apostle, since for most apostles only an account of their martyrdom circulates. The term "rewriter" for the author of this prologue is not entirely apt, since the work proposed here is more of the kind of collecting and recomposing, than of writing a transmitted narrative anew.
The case of the prologue Inclita sanctorum apostolorum trophea is highly similar to Licet plurima.
66 "Licet plurima de apostolicis signis sacra euangeliorum uel illa quae ab ipsis actibus nomen accepit narret historia, tamen nobis uisum est ut retractis exemplaribus a uoluminibus istis de uniuscuiusque uirtutibus quantum inuenire possumus libros singulos conscribamus, ut etiam si alicui delectatio fuerit inquirendi, quid ille aut ille proprium gessit apostolus, singillatim repperiatur in singulis. Illud etiam placuit ut his uirtutibus passionum historiae conectantur. Nam de multis apostolis nihil aliud ad nos praeter ipsarum passionum monumenta uenerunt. Quod nos pro magno complectimur, scientes scriptum: Honorandi sunt amici tui deus. Verum utrum magna ostendissent prodigia in populis, an minora, non haec fragilitati humanae sunt adscribenda, sed a nobis fideliter confitendum, quia operatur ea unus atque idem dominus Ihesus Christus qui in eis per bonam uoluntatem, et sensus puritatem habitat, sicut dudum protulit propheta: Quia inhabitabo in eis et inambulabo in illis et ero illorum deus. Ergo in huius Ihesu Christi filii omnipotentis dei nomine cum adiutorio spiritus sancti ab ipso principum principe Petro sumamus exordium." Wolfenbüttel Weissenburg 48 (fol. 10r-v) and Vienna ÖNB 455 (fols. 1v-2r).
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Inclita sanctorum apostolorum trophea (BHL 430)
I believe that the glorious triumphs of the holy apostles are visible to any of the faithful, for in the first place some have since been taught by the teaching of the Gospel, then the Acts of the Apostles tell some, and finally there are books that describe the acts of some of the apostles individually. However, for the majority of the apostles we have only the writings about their martyrdoms. For I found a book on the miracles of the holy apostle Andrew, which some, because of its excessive verbosity, called "apocryphal." It pleases me to collect the admirable miracles from this book into one small volume. To this end, I selected and collected only the miracles, passing over everything that could cause disapproval. I hope that this may bring grace to those who read it and take away the ill will of those who criticize it. For not a multitude of words procures a perfect faith, but only integrity of mind and purity of heart.
67
The rewriter enumerates the same shortcomings of the current state of apostolic literature: there is no coherent account of both virtutes and passio of all individual apostles. He adds an important motivation for his work, which qualifies him, in contrast with the author of Licet plurima, as a genuine rewriter, by claiming to have found a book on the Acts of Andrew. This text could not find favor in his eyes because of the excessive verbosity of the document. The author presents his work as a rewriting of the existing work, from which he eliminated all "offensive elements" to save only the illustrious acts and miracles of the apostle Andrew. As we have seen in the foregoing, the rewriter here can be identified as Gregory of Tours. The wish to concentrate on miracles instead of excessive verbosity is characteristic of this hagiographer.
The third prologue of this small family of paratexts is Beatum Thomam cum reliquis apostolis.
67 "Inclita sanctorum apostolorum trophea nulli credo latere fidelium, quia quaedam exinde euangelica dogmata docent, quaedam apostolici actus narrant. De quibusdam uero extant libri in quibus propriae actiones eorum denotantur. De plerisque enim nihil aliud nisi passionum scripta suscipimus. Nam repperi librum de uirtutibus sancti Andreae apostoli qui propter nimiam uerbositatem a nonnullis apochrifus dicebatur. De quo placuit ut retractis enucleatisque tantum uirtutibus praetermissis his quae fastidium generabant, uno tantum paruo uolumine admiranda miracula clauderentur. Quod et legentibus prestaret gratiam et detrahentium auferret inuidiam, quia inuiolatam fidem non exigit multitudo uerbositatis, sed integritas rationis et puritas mentis." Wolfenbüttel Weissenburg 48 (fol. 37r-v) and .
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Beatum Thomam cum reliquis apostolis (BHL 8140)
The Gospel truth tells us how blessed Thomas was called to the ministry of apostleship together with the other disciples. Moreover, the Lord called him Didimus, meaning "twin." After the glorious ascension of our Lord, he sent Thaddeus, one of the seventy disciples, to Abgar the king of Edessa to cure the latter from an illness, according to the word that the Lord wrote to him. Thaddeus fulfilled this task with care, so that upon his arrival, as soon as he had marked the king with the sign of the cross, he cured him from all illness. Thomas, however, the apostle of Christ, stayed in Jerusalem. Then divine admonition ordered him to go to India, to show the light of truth to the people dwelling in darkness. For I remember having read a book in which his travel and the miracles he did in India were unfolded. It is my pleasure to leave out of this book its wordiness, as it is unacceptable to some, and to bring to remembrance only some of the miracles, in the hope that this may please the readers and strengthen the Church.
68
Although this part of the Virtutes Thomae is not always sharply defined as a prologue, 69 it can nevertheless be qualified as such, even though it is less organized than Licet plurima and Inclita sanctorum. Prologue-like properties are found in the content of the text, which is very close to the prologues Licet plurima and Inclita sanctorum. Resemblance with Inclita sanctorum apostolorum, the prologue to Andrew, is found in a number of parallels, first the occurrence of the authorial ego (repperi / me memini).
68 "Beatum Thomam cum reliquis discipulis ad officium apostolatus electum, ipsumque a domino Didimum quod interpretatur geminus uocitatum fides euangelica narrat. Qui post dominicae gloriam ascensionis Tatheum unum ex septuaginta discipulis ad Abgarum regem Aedissenae ciuitatis transmisit, ut eum ab infirmitate curaret, iuxta uerbum quod ei a domino scriptum est. Quod Tatheus ambienter impleuit, ita ut ueniens imposito regi crucis signaculo ab omni eum languore sanaret. Thomas autem apostolus Christi, morabatur in Iherusalem. Tunc diuina commonitione iussus est, Indiam ingredi ut scilicet populo qui iacebat in tenebris lumen ostenderet ueritatis. Nam legisse me memini quendam libellum in quo iter eius, uel miracula quae in India gessit explanabantur. De quo libello quod a quibusdam non recipitur uerbositate praetermissa, pauca de miraculis libuit memorare, quod et legentibus gratum fieret et ecclesiam roboraret." Wolfenbüttel Weissenburg 48 (fol. 84r-v) and . 69 At least the BHL does not distinguish between a prologue and the text proper of the Virtutes Thomae, as it does in the case of the other prologues discussed in the present article. Zelzer does not make a clear distinction between prologue and text in his edition: Zelzer, ed., Die alten lateinischen Thomasakten (n. 31 above), 45-46. Conversely, Lipsius already underlined the similarities between the prologues of the sections on Andrew and Thomas: Lipsius, Die apokryphen Apostelgeschichten (n. 11 above), 1:162-63, and between Licet plurima and Inclita sanctorum apostolorum trophea (ibid., 156-57).
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A second parallel is the author's claim that he has found his information on Thomas in a book, which he does not identify further (librum / quendam libellum) . A third parallel is the offensive character of parts of this work, rejected by some ("a nonnullis apocryphus dicebatur" / "a quibusdam non recipitur"). 70 The author mentions verbosity ("propter nimiam verbositatem" / "uerbositate praetermissa") as the main reason for rejection -the fourth parallel. In the fifth place, there is the author's aim to rewrite the text into a trustworthy account, concentrating on the miracles of the apostle ("retractis enucleatisque tantum uirtutibus . . . uno tantum paruo uolumine admiranda miracula clauderentur" / "pauca de miraculis libuit memorare"). There is a parallel to Licet plurima as well. As in the case of Peter, the author of Beatum Thomam takes the Gospels as the point of departure to introduce the existing knowledge about the apostle Thomas ("sacra euangeliorum uel illa quae ab ipsis actibus nomen accepit narret historia" / "fides euangelica narrat"). Moreover, the manuscripts themselves distinguish this text as a prologue by their layout. BHL 8140 is found in thirteen manuscripts of my selection of twenty-five manuscripts containing the Virtutes apostolorum as a series.
71
In the majority of these manuscripts, the function of Beatum Thomam cum reliquis as a prologue is marked either by paleographic means (using a rubricated initial that is larger than the black initial with which the other chapters are marked) or by starting the numbering of chapters only at the beginning of "Igitur cum saepe a domino," the text proper.
The prologues Licet plurima, Inclita sanctorum apostolorum, and Beatum Thomam cum reliquis are related by expressing a common set of aims of the rewriters. The three most central motivations are the unavailability of adequate reports on the acts and martyrdom of all apostles, the lack of sufficient attention to the apostles' acts next to their passions, and the wordiness of existing sources while the author deems it better to concentrate on deeds as witnesses of faith.
Whether 
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Peter also went through the hand of Gregory, who worked as a rewriter and comes to the fore more prominently only in the prologues. The concentration on miracles rather than preaching or doctrinal discussion is typical for the work of Gregory. As far as Licet plurima is concerned, the occurrence of the quotation from Ps. 138:17 also in the prologue of Gregory of Tours's fourth book on the Virtutes Martini might be a further indication of common authorship. 74 
Remaining Prologues
The remaining prologues are not interrelated in the way the first three are and correspond to the motivation as expressed in the latter texts only in part.
Volo sollicitam esse (BHL 4320)
The lengthy text that serves as a prologue to the Assumptio Iohannis (BHL 4320) is attributed to Melito, bishop of Laodicea. 75 This figure is identified as the second-century bishop in Asia Minor who is also the author of a famous Easter sermon. 76 In his exposé, the author concentrates solely on the second aim of rewriting discovered in the previous subsection: the apocryphal character of the existing writings on the apostles (the author mentions John, Andrew, and Thomas). The author of Volo sollicitam esse attributes these writings to a certain Leucius, a supposed disciple of the apostle John who apparently wandered off to a dualistic doctrine. The author of Volo sollicitam esse is straightforward in his judgement of Leucius: "He has spoken truthfully about the miracles, which the Lord performed through [the apostles], but he has spoken many lies about their teaching." 77 The problem of Leucius's presentation of apostolic teaching lies in his conviction that the apostles taught the existence of two principles (duo principia): good and evil. This teaching classifies the body with the latter, while the soul belongs to the former.
The author of Volo sollicitam esse fiercely opposes this theory, defending the good origin of all created beings as made by the same good God. Evil, then, is not a created entity, but something that happens ("cum constet malum nihil esse substantiale, sed actuale") and for which the human being is responsible. If the sinner gives an account of his or her evil acts coming forth from disobedience, a just and merciful God will forgive the supplicant.
The aim of the rewriter who took care of the acts of the apostle John consists in an expressed wish to tell the story of John and his passion without references to a "misleading" dualistic doctrine. In this sense, the prologue Volo sollicitam esse connects with the complaints expressed in the prologues to Andrew and Thomas presented above by explaining the rewriters' objections to verbositas: in the use of many words there lurks the danger of erratic doctrine.
Passionem sancti Andreae apostoli, quam oculis nostris uidimus (BHL 428) and Quoniam deo cura est (BHL 5690)
The prologue to the Passio Andreae (Passionem sancti Andreae) provides a picture different from the texts discussed so far. Here, no mention is made of a rewriting of any sort. The Passio Andreae is not presented as a new composition to replace or add to existing material that is either insufficient or of inadequate content. However, the prologue does reveal the motivation of the author(s) of the text. It consists mainly of a confession of the Trinity and the relation between the three Persons of this unity, of which doctrine Andrew is presented as the teacher. The Greek clergy who claim to have written this passion ("omnes presbiteri et diaconi ecclesiarum Achaiae") present themselves as Andrew's faithful disciples, who see it as their task to spread the apostle's teaching further. The prologue, then, is a mirror of motivation: the pupils take their task seriously. As an aside, it is interesting to note the entirely western character of this proclamation of faith, put into the mouth of the Greek clergy, as the Holy Spirit is presented as "procedentem de patre et filio." The final prologue, to Matthew, Quoniam deo cura est de hominibus, seems to have little to do with the motivation of the author or rewriter. The prologue occurs only in a limited number of manuscripts. The earliest Bavarian manuscripts 79 do not include it, but the earliest Frankish testimonies (e.g., Montpellier UL 55) do have this prologue.
Quoniam deo cura est
For it is of God's concern to take care of humans, more of their souls than of their bodies. It happens often that a bodily pleasure, even if it is temporary and fleeting -and it seems to start when we let it go rather than when we persevere in it -causes for the soul eternal grief. Indeed, from this pleasure all sins are born. And therefore did I say that our God takes more care of the souls, while he permits the temporary sorrows that are born from a fall, and which are a heavy burden for the bodies, to dwell among them, for from these the eternal joys are born. Therefore, our God's concern for people is great, as we said at the beginning, and the greater the ailments, the greater kinds of medicine he procures.
80
The prologue to the section on Matthew does not remark on a process of rewriting or on the motivation underlying the current presentation of the apostolic Acts. It concentrates on the content of the narrative itself, particularly the personifications of evil that play such a dominant role in the Virtutes Matthaei in the form of the magicians Zaroes and Arphaxat. The story tells how Matthew overcomes this duo and sends them into the desert to prevent them from harming human beings. In the section on Simon and Jude, however, the two magicians reenter the stage. Therefore, we cannot understand the prologue to the Virtutes Matthaei without reading the complementary epilogue, which links this section with the subsequent part, the Virtutes Simonis et Iudae. This text makes clear what is meant with "et maioribus morbis, maiora genera medicine procurat": the apostles Simon and Jude are sent to Persia in order to finish off 79 Though Munich Clm 4554 (s. VIII/IX) from Benediktbeuern in Bavaria does contain the prologue. This manuscript is not included in my selection because it does not comprise Virtutes of all apostles. Cf. on the distinction of Bavarian and Frankish transmission n. 36 above.
80 "Quoniam deo cura est de hominibus ut plus animarum eorum curam gerat quam corporum, plerumque enim accidit ut laetitia corporalis cum sit temporalis et in lubrico posita, et magis quasi desinendo incipiat quam manendo, aeternam anime tribulationem infligat. Ex ipsa enim uniuersa peccata nascuntur. Et ideo dixi deum nostrum plus animarum curam gerere, dum ex aliquo casu natas tristitias temporales, que corporibus sunt moleste, permittit inter his morari, quoniam ex ipsis aeterna gaudia oriuntur. Cura ergo ut inchoauimus loqui deo nostro de hominibus magna est, et maioribus morbis, maiora genera medicine procurat." Montpellier UL 55, fol. 25v.
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In the foregoing, we have seen that prologues can be useful instruments for assessing the aim of the authors and rewriters who composed and transmitted the Virtutes apostolorum. Even if not all prologues mentioned deal with the motivation of the rewriter, some of them do, most conspicuously the prologues to the sections on John, Peter, Andrew, and Thomas. The most important aim of collecting the Virtutes apostolorum is to provide texts on mission and martyrdom of all apostles. The rewriters wish to purify the texts already in circulation from all heretical contamination, such as a dualistic doctrine. The preferred texts concentrate on the acts of the apostles rather than their teaching, for "not a multitude of words procures a perfect faith, but only integrity of mind, and purity of heart."
Even if we have little certainty about the origin of the Virtutes apostolorum and about the geographical and chronological background of their rewriters, the prologues provide us with a clear perception of the latter's aim and motivation.
Use
While prologues inform us about the aim of the Virtutes apostolorum, the manuscripts themselves and the way they are organized enlighten us about their use. Four codicological aspects in particular enable us to analyze this matter. First, the places of origin and use of the manuscripts containing the Virtutes apostolorum as a series give insight into the kind of communities in which these texts were transmitted. Unfortunately, as we will see, the origin and provenance of many manuscripts are unknown or at least uncertain. Second, it is important to know what kinds of texts accompany the Virtutes apostolorum in miscellanies. In many cases, particularly collections of passions and lives of martyrs and saints, this aspect of codicological context is relatively straightforward, even though the use of such legendaries can vary. In other cases, for instance when the Virtutes apostolorum is combined with canonical texts (Lucan Acts, Apocalypse), the use is more difficult to establish. In the third place, the addition of textual corrections and vernacular glosses in the manuscripts sheds light on possible uses. Such additions sometimes indicate a practice of performative reading aloud, while vernacular glosses sharpen our COPYRIGHT TRADITIO VOLUME 68, 2013 THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY. THIS DOCUMENT MAY NOT BE DISTRIBUTED, STORED IN A RETRIEVAL SYSTEM WITHOUT PERMISSION OF THE PUBLISHER impression of the linguistic environment in which the texts were used. Finally, we find important information on the use of the Virtutes apostolorum in the addition of notes in the margin, indicating the reading of these texts in a monastic or cathedral setting. 81 
Provenance and Codicological Context
Most manuscripts in the corpus of twenty-five have a monastic background as far as provenance is concerned. 82 The monastic provenance of at least eight manuscripts can be identified with certainty;
83 of three manuscripts, we know that they were owned by a cathedral library. 84 The provenance of the remaining manuscripts is unknown or uncertain. 85 The monastic centers that we can identify are houses of a certain renown, such as Skt. Emmeram in Regensburg, Skt. Gallen, St. Thierry in Reims, and Corbie.
We find the Virtutes apostolorum mainly in hagiographic compilations, labeled legendaries or passionaries. The majority (16) of the twenty-five selected manuscripts belong to this category. 86 As the manuscripts listed in note 86 and in the appendix show, in all centuries of transmission the Virtutes apostolorum were combined with passions of the martyrs and lives of the saints. The oldest manuscript with a complete series, Montpellier UL 55, dating from the late eighth or early ninth century, belongs to this category, as does the youngest manuscript in my selection, Vienna ÖNB lat. 497, dated s. XIII. The most common way of transmitting these texts, then, is in a hagiographic context presumably with a practice of reading in mind. What particular practice of reading is more difficult to establish. For although hagiographic compilations were often made for use in the liturgy, particularly the liturgy of hours during which passages from the passion or life of the saint of the day were recited in the monastery or cathedral, legendaries were also used in other contexts. Thus, hagiographic narratives were read during meals in the monastic refectory and had their place in the private meditation of the monks. 87 Guy Philippart lists the characteristics that make a legendary a liturgical legendary: an organization according to the liturgical year (although later additions can disturb this order), the presence of contemporary marks of a division in liturgical readings, and, of course, an explicit reference to the liturgical aim of the book. 88 In addition, the format of the codex matters, as François Dolbeau emphasizes.
89 Thus, to know the texts with which the Virtutes apostolorum are combined in miscellanies alone does not suffice to establish the setting in which the Virtutes apostolorum were read and used.
The early (ninth-century) manuscripts that belong to the Bavarian transmission of the Virtutes apostolorum differ greatly from the majority characterized above. These manuscripts often contain only the Virtutes apostolorum, in many cases combined with one single text of canonical character. Thus, the ninth-century part of Dublin TC 737 contains only the Virtutes apostolorum; 90 Vienna ÖNB lat. 455 adds only the Apocalypse of John; Vienna ÖNB lat. 534 adds nothing (there is a lacuna at the end of the book, but there is no reason to think that the original shape contained much more text than the final pages of the Virtutes Matthaei). There are a few later codices, closely related to the Bavarian ninth-century transmission, which also contain only the Virtutes apostolorum, namely Paris BNF lat. 5563 (s. XI), a close copy of Dublin TC 737; Munich Clm 12641 (s. XII), and Vienna ÖNB lat. 560 (s. XII). 87 Philippart, Les légendiers latins (n. 7 above), 112-17. 88 Ibid., 60-61. 89 Dolbeau, "Typologie et formation" (n. 9 above), 174-75. 90 On the composite character of the manuscript, see the "Appendix" and Rose, "Abdias scriptor?", 255-56.
COPYRIGHT TRADITIO VOLUME 68, 2013 THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY. THIS DOCUMENT MAY NOT BE DISTRIBUTED, STORED IN A RETRIEVAL SYSTEM WITHOUT PERMISSION OF THE PUBLISHER Among these manuscripts, Vienna ÖNB lat. 455 shows the most difficult combination. While the other books listed here can be typified as libelli apostolorum, immediately reflecting the aim of the rewriters to collect knowledge about the life and martyrdom of each apostle, it is less easy to find an explanation for the presence of Virtutes and the Apocalypse of John in one codex.
Some manuscripts yield more detailed information about the way the users of the texts dealt with their copies. In a limited number of manuscripts, we find vernacular glosses referring to the linguistic environment of these users. Vernacular glosses are visible mainly in manuscripts in use in German areas. The most important sources are the ninth-century manuscripts Dublin TC 737, Vienna ÖNB 534, and Wolfenbüttel Weissenburg 48.
Dublin TC 737 contains only one gloss, in the section on Andrew (fol. 48r, line 2). This part of the narrative introduces a horribly deformed leper, who is said to be "full of sores and crowded with worms" ("ulceribus plenus et scatens uermibus"). Above the word scatens is an Old High German translation, chresanter, written in a Caroline minuscule roughly contemporary with the main script. 91 Vienna ÖNB 534 contains a relatively large number of twenty-nine glosses. Arend Quak assumes that a corrector (all glosses are by the same hand 92 ) added the Old High German glosses, dating to the tenth century and located by Quak in Bavaria. This corrector would be the same as the one who added corrections to the Latin text and some Latin glosses. 93 It is difficult to establish a common denominator to characterize the words the corrector glossed, apart from the fact that the majority of them are quite uncommon words, such as zabernas (fol. 100r). Many of them are technical terms of various kinds, such as disenteria (fol. 32v), eucharistia (fol. 36v), cerebro (fol. 42r), quercum (fol. 69v), procuratore (fol. 74v), lupanar, and lenoni (both on fol. 74v). One word with a Hebrew and Greek background is glossed: saduceos (fol. 36v). Just as many of the glossed words do not occur often, the glosses themselves include words that are very rare 94 or even unique. 95 At any rate, most glosses do not betray a specific interest in liturgical matters. Only the explanations accompanying preconio in the hymn for Peter and Paul (fol. 35r) and the explanation of the word eucharistia (fol. 36v) relate to a liturgical context, albeit very generally. Less numerous are the Old High German glosses in the ninth-century Wolfenbüttel codex. Butzmann signals only two: an explanation of the Latin ruga in the section on Peter and Paul (fol. 24r) and a translation of the sentence "cumque haec omnia nuntiata fuissent" in the section on Thomas (fol. 93r). Butzmann dates the glosses to the tenth or eleventh century and assumes that they were added in the Alsatian monastery Weissenburg, whereas the manuscript itself was copied, according to his conviction, in Skt. Gallen. 96 This brief survey of the addition of vernacular glosses shows, just as the presence of many textual (Latin) corrections in almost all manuscripts does, that the owners of the books containing the Virtutes apostolorum made active use of them and made changes in the text while they were using it. The corrections and glosses indicate that the texts were not static entities, but that their users read them actively, searching for meanings that were not immediately clear and that they sometimes spelled out in the margins and between the lines.
The Addition of Reading Divisions
Traces testifying to the use of these texts in a performative practice of reading are also found in the form of later additions other than glosses or corrections. The later addition of stress accents above the words, as we find, e.g., in Ste. Geneviève 558, facilitates such reading aloud. Likewise, the writing out in text of numbers, initially written in Roman numerals, indicates that the reader searched for help in order to streamline the performance of the text (see figure 2) . Paris BNF lat. 9737, fol. 13v, line 21. 96 Butzmann, "Althochdeutsche Priscian-Glossen," 401-2. Cf. n. 64 above.
COPYRIGHT TRADITIO VOLUME 68, 2013 THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY. THIS DOCUMENT MAY NOT BE DISTRIBUTED, STORED IN A RETRIEVAL SYSTEM WITHOUT PERMISSION OF THE PUBLISHER Finally, the addition of divisions in readings or lessons in the margin most specifically indicates a practice of reading in a performative context on the feast day of the apostle. Two examples explicitly indicate this commemorative setting. In Paris BNF lat. 9737 (s. XII), we find lectio marks in almost all sections of the Virtutes apostolorum, except the sections on Peter and Paul, and James the Less. In the final section of the Virtutes apostolorum in this manuscript, the Assumptio Iohannis, we find a cross added to the beginning of the text proper (fol. 57v): "Secundam post Neronem persecutionem" (see figure 3) . The cross refers to a note added in the lower margin: "Lectiones in festo Ihohannis ante portam Latinam." This note is written in a cursive script, a later addition to the manuscript. 97 On fol. 58r and 58v, we find the subsequent lectio marks II-VIII in the margin. Likewise, in Vienna ÖNB 534, the first lesson in the section on Paul is accompanied by the text "In natale sancti Pauli I" in the margin (fol. 33r). Although such notes clearly indicate a practice of reading in a commemorative context, we are not always sure about the peculiarities of this context. We know that hagiographic texts were read in the divine office (or liturgy of the hours). The chapel was, however, not the only place where legendaries were used. During meals and even in the private setting of meditative reading, hagiographic texts were read. A closer analysis of the additional lectio marks will bring more clarity in this matter.
A large part of the monastic (or cathedral) office centered on the commemoration of the saints. 98 The life and acts of the saints were remembered in chants and hymns of all hours, but most notably during the 97 The note seems to be contemporary to the "table of contents" in cursive script on fol. 2r, to which the date (?) 1267 is added in the margin. 98 On the commemoration of the apostles in the liturgy of hours, see Rose, Ritual Memory (n. 19 above). Readings in the three nocturns were usually from Scripture and from patristic homilies and tracts, but during the matins or vigils preceding a saint's festival, they were taken from hagiographic narratives. 100 The number of lessons varied, according to the kind of community (monastic or cathedral), the rank of the feast, as well as the season of the year (in summer, matins were shorter and comprised fewer lessons). The number of lessons ranged from a minimum of three to a maximum of nine in secular (cathedral) and twelve in monastic matins. 101 In a secular setting, three of the nine readings at matins were taken from the Gospel, leaving six hagiographic readings, while in the monastic night office eight lessons were from hagiography and the remaining four from the Gospel. 102 The manuscripts transmitting the Virtutes apostolorum display an important difficulty: the division in readings is not contemporary with the script itself. This implies that the texts were used in the liturgical commemoration of the apostles, but in many cases we cannot date this use. There is one exception in my corpus of manuscripts, namely Paris BNF lat. 12604, one of the twelfth-century manuscripts from Corbie. Here the lectio marks are contemporary, but the number of lessons is so varied that it is difficult to mark this manuscript as a liturgical legendary.
Even though we cannot be sure that the manuscripts were meant for use in the liturgy from the beginning, both the codicological context (hagiographic compilations) and the later addition of lectio marks make it very probable that these books were used in a liturgical context, as the following three examples may demonstrate. Though the lectio marks in the legendary Montpellier UL 55, for instance in the sections on Peter and Paul, are later additions, their form and appearance seem to suggest that they are not of much later date. In the cases of Peter and Paul in this book, lectio marks appear in the final part of the sections, reporting in both cases the apostles' martyrdoms. Such a selection implies the context of a liturgical celebration, in which the martyr's victorious death is traditionally the most important theme. Finally, the total number of eight lessons in both cases indicates a liturgical practice of reading rather than a reading in the refectory or, most unlikely, in a private setting.
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The original aim of Dublin TC 737 as a codex, containing only the Virtutes apostolorum, is much more difficult to classify than that of the legendary Montpellier UL 55. However, the use of this codex in performative reading is similar to the use of the latter. In the sections on Peter and Paul, the final part of the section, on the apostles' martyrdoms, is provided with marginal lectio marks, in both cases eight per section. Here as well, the martyrdom of the apostle is read in eight portions. Both elements seem to indicate a liturgical practice of reading.
The codex Vienna ÖNB 534, in use in a Bavarian Benedictine convent, can be characterized, as we have seen, as a libellus apostolorum. Lectio marks in the section on Simon and Jude in this book do not appear as marginal notes but as interlinear additions in the shape of the abbreviation Tu autem, short for "Tu autem domine, miserere nobis," the prayer with which each liturgical lesson is concluded. 104 Here as well, the final part of the section is selected, recounting the passion of the apostles.
The reading additions in a large number of manuscripts transmitting the Virtutes apostolorum make it highly probable that these manuscripts, even if we are not always sure about their original purpose, were used in a liturgical practice of commemoration, in most cases the monastic or cathedral night office. Yet if we consider the lectio marks in more detail, several observations need to be considered. In the first place, there is the phenomenon that in manuscripts with marginal lectio marks, either added or contemporary, not all sections on the apostles are provided with a lectio division. Paris BNF lat. 12604 (s. XII) may serve as an example. In this book, the lectio division is contemporary, as we deduce from the little notes in the margin to indicate which number the rubricist had to add later. On fol. 4r, we find two scribal notes in the margin, one indicating that the rubricist must add the initial P, and one to indicate that he must add the mark for the fourth lesson (figure 4). The scribe gives the number only; the rubricist adds the abbreviation for Lectio (an L with a horizontal stroke):
COPYRIGHT TRADITIO VOLUME 68, 2013 THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY. THIS DOCUMENT MAY NOT BE DISTRIBUTED, STORED IN A RETRIEVAL SYSTEM WITHOUT PERMISSION OF THE PUBLISHER Particularly in a codex where the division in liturgical lessons is part of the general setup and planning of the manuscript, it is surprising to find that such a division is not visible in all sections. In BNF lat. 12604, three sections of the Virtutes apostolorum go without lectio marking: Philip, James the Less, and James the Greater. Outside the Virtutes apostolorum the sermons and hagiographic texts that fill the codex are not provided with lectio marks, apart from the text on the Divisio apostolorum (fols. 91v-92v). The use of the Virtutes apostolorum in the twelfth century seems to deviate here from the aim, as expressed in the early medieval prologues. While the original aim of transmitting the Virtutes apostolorum is to collect the stories of the apostles in order to know everything (life and martyrdom) about all, the liturgical use in twelfthcentury Corbie, where Paris BNF lat. 12604 was in use, indicates that the monastic calendars did not honor all apostles with a similar liturgical celebration.
Other elements connected to the division in lectiones indicate likewise that there was local variety in the selection of passages to be read in a liturgical setting. The example of the apostles Philip and James the Less is telling. Ever since the arrival of relics of Philip and James in Rome and the dedication of a basilica to the pair in the second half of the sixth century, the medieval West has venerated these two apostles together on 1 May. 105 This tradition is not reflected by the two separate sections in the Virtutes apostolorum, which do not link the narratives on the two in any way.
106 Yet the practice of liturgical performance ignores this separation. In a number of manuscripts, the two sections are taken together in the division of liturgical lessons, although practices differ at the level of detail. Thus, in St. Aubin, Angers, the reading starts with four or five lessons from the section on James and then continues with an additional four lessons taken from the section on Philip. 107 In the Benedictine Abbey of Wessobrunn in Bavaria, the first four lessons are taken from the section on Philip and lessons V-VIII from the section on James. 108 Apparently, monasteries, even within the same Benedictine order, had a certain freedom in the division of liturgical lessons for the night office. The same is confirmed when we look at the content of the passages chosen, where we find some parallels but much more variety in the manuscripts under consideration. The choice of reading is a local affair, as is the division of antiphons and other liturgical chants we find in manuscripts from the ninth century onwards. 109 The analysis of traces of use in the manuscripts also yields important information about the Sitz im Leben of the Virtutes apostolorum after they were first copied and brought together in a continuous series. If the initial use of the manuscripts that transmit this series is not always straightforward, later marginal and interlinear additions clearly indicate their use in a performative, most probably liturgical context. Particularly the division into lessons, in most cases of later date than the manuscript itself, indicates that later generations appreciated and exploited their predecessors' passion for collecting all that could be known about all apostles.
This pattern is in line with the general development of the liturgical cult of the apostles. In the early Christian centuries, the liturgical cult of all twelve apostles was not yet common. Feast days of individual apostles flourished, but they all found their place on the liturgical calendar only gradually. This process was completed in the course of the twelfth century. 110 In this same century the example provided by the apostles and conceptualized as the vita apostolica appealed to large groups of Christians, in and outside the borders of the Catholic community. 111 Lay movements labeled heretical strove for imitation of the life of the apostles as described in the canonical Acts, marked by a dismissive attitude towards property and a wish to share everything in common. At the same time, the Catholic Church showed her admiration for the apostles as founders and foundation of the Church in a different but no less outspoken way. The iconographic programs of a number of twelfth-and thirteenthcentury cathedrals depict the lives of the apostles in large stained glass windows, both their common life with Christ and their individual acts and martyrdom. 112 An important example is Chartres, where the apostles occupy the most central East apse window, traditionally dedicated to the crucifixion or another Christological theme such as the tree of Jesse. Windows depicting the individual apostles and their acts accompany this central window. Likewise, windows in related centers of reform, such as Bourges, Troyes, and Auxerre, depict the apostles as founders of the Church. These windows are direct visual representations of the narratives as we find them in the Virtutes apostolorum.
Conclusion
The early Christian extracanonical narrative traditions on the apostles, at first received with reserve because of their link with deviant currents, managed to secure their position among the authoritative literature of the medieval Church. 113 The late antique and early medieval period already witnessed a selecting process of rewriting with respect to the ancient apocryphal Acts of the Apostles, in order to render them acceptable by deleting long-winded speeches in which a heretical thought easily survived. The eighth century provides us with the first material evidence of an ongoing transmission, while the increase of manuscripts in the subsequent ages only attests to the enduring importance of textual witnesses to the life and acts of the apostles.
The initial aim to collect and complete established an influential tradition on the Twelve, with all the authoritative traits of a canonized collection. While the manuscripts transmitting the Virtutes apostolorum as a coherent and complete series demonstrate a performative use of these texts in the ritual context of liturgical prayer, the consideration of other sources could only add to a more diversified picture of use. Thus, the occurrence of parts of the Virtutes apostolorum in a ninth-century Bavarian sermonary attests to the importance of these traditions in circles of lay rulers in the Carolingian period, 114 while the Anglo-Saxon preacher Aelfric (ca. 955-before 1022) provides with his Catholic homilies just one example of the use of this material in a setting of pastoral preaching. 115 The later medieval reception, including the period of the friars and the enormous increase of textual and visual catechetical material in the thirteenth century, exceeds the limits of this article, let alone the confessional debates that dominated the early modern period. 116 Such study would only reveal the continuous transmission and appropriation of the narratives on the apostles. The stories of the acts and martyrdom of Christ's first disciples kept nourishing, through various media, the process of identity formation in Christian communities at the local and universal level.
